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*  *  * 
 
1. The Two Systems of Indian Knowledge 
 
As in the case of the astrologer, an important part of the 
vaidya’s therapy is making explicit hidden emotions and 
displacing responsibility. ... Just as the astrologer uses refer-
ence to the macrocosm as a means of altering a client’s (or 
his family’s) consciousness, so a vaidya uses reference to 
the body microcosm.1
 
This is a quotation from a field report of a medical anthropologist who worked 
in south India in the 1970s. According to this report the role of an astrologer and 
that of a medical doctor (vaidya) were very similar and thus they sometimes 
exchanged information about the same client. When I visited India, Nepal and 
Sri Lanka in 1991 in order to collect traditional calendars, I asked astrologers 
questions concerning the interaction between astrologer and doctor and I found 
that the situation was not much different.  
The aim of this article is to introduce materials for discussing the interaction 
between astrology and medicine in ancient India from their beginnings.  
Āyurveda, the science of longevity, and jyotiùa, the astral sciences, were the 
two large receptacles for almost all the important branches of traditional science 
in India. In āyurveda, pharmacology, botany, zoology, and mineralogy were 
absorbed. Jyotiùa was originally a technique of calendar making, but it became 
larger and larger by incorporating mathematics, astrology and divination in their 
widest senses. 
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1 Nichter (1981), p. 10. 
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1.1 Early Period 
 
Both āyurveda and jyotiùa originated in the period of Indian history when ritual-
ism played a predominant role. The earliest form of Indian medicine is found in 
the Atharvaveda (about 800 BC), a magico-religious text where charms and 
amulets were regarded as the main tools for healing. It took about 1000 years for 
the magico-religious medicine to become a rational system of medicine, which 
later became known as āyurveda, represented by the two Sanskrit texts, the 
Carakasaühitā (about second or third century AD)2 and the Suśrutasaühitā 
(about fourth or fifth century AD).3
The earliest text on jyotiùa, on the other hand, is Lagadha’s version of the 
ègvedic recension of the vedāïgajyotiùa (about 400 BC).4 As this title indicates, 
the astral sciences were regarded as one of the six auxiliary learnings for the 
study of the Veda (vedāïgas). The astronomical sophistication in this text is not 
very high, but the main framework of the Indian calendar was already well 
formed in it. Besides this somewhat technical treatise, there are many others 
belonging to the same period that refer to divination of various kinds: omens by 
the behaviour of animals (śākuna), by dreams, by physiognomy, and by natural 
phenomena.5 There are ritual texts the main object of which is to prescribe the 
rites for appeasing bad omens. The Adbhuta-brāhmaõa is one such text in which 
a group of omens (adbhutas) is ascribed to a particular deity and the method of 
appeasement (śānti) is given. It was also about this time that divination by the 
lunar position in the 27 or 28 mansions (nakùatra) became popular. Many stories 
concerning lunar astrology are told in early Buddhist literature, which is classi-
fied as Jātaka and Avadāna. In the Nakùatrajātaka an episode is told where an 
Ājīvika mendicant plays the role of an astrologer who determines good and bad 
nakùatras for wedding ceremonies. In this context the astrologer was not highly 
regarded by Buddhists. The Śārdūlakarõāvadāna, a part of Divya-avadāna, is 
one of the few Sanskrit texts in which the earlier stage of Indian astrology is 
systematically described. The date of this text is not known, but the knowledge 
of astrology in this text shows that the original part was formed sometime in the 
first to the second century A.D. An interesting aspect of this text is that astrology 
was taught by a king of Mātaïga, a kind of outcaste tribe. 
 
 
 
                                                 
2 For the various opinions on the dating of this text, see Meulenbeld (1999a), pp. 
105–115. 
3 Meulenbeld (1999a), pp. 342–344. 
4 Pingree (1981), p. 10. 
5 Pingree (1981), especially Chapter IV on divination. 
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1.2 Macrocosm-microcosm Sympathy 
 
The original form of the Indian version of macrocosm-microcosm sympathy is 
found in ègveda 10.9, the hymn to Puruùa, a cosmic man whose limbs and body 
parts were dismembered to become the living and non-living beings of the 
world. Later, with temporal connotations added, he was called Kāla-puruùa 
(Time-man), who was identified with Prajāpati, the Lord of living creatures.6 
The word puruùa denotes also a man as microcosm as well as the ‘pupils’ of the 
eyes. This very idea of macrocosm-microcosm sympathy was shared by the two 
systems, āyurveda and jyotiùa.  
Due to the fundamental notion that illnesses were caused by demonic entities, 
the healing ritual always required the recitation of religious incantations or 
charms.7 Here is the earliest form of Indian medicine. In a sense the situation in 
south India as reported by the anthropologist is an evidence of the survival of 
this ancient cosmological idea in the modern world.  
 
 
1.3 Grahas in the Two Systems  
 
The graha is one of the key words linking the two systems, āyurveda and 
jyotiùa.8 This word comes from the Sanskrit verb grah- which means ‘to seize or 
possess,’ and in medical texts grahas are ‘possessors’ without astrological sig-
nificance.  
 
 
1.3.1 Grahas in āyurveda  
 
In Sanskrit medical texts, grahas are demons that possess children and cause 
mental diseases. For instance, there is a chapter called Navagrahākçtivijñānīya 
(Chapter 27: ‘On the knowledge of the forms of nine grahas’) in the appendix 
(Uttaratantra) to the Suśrutasaühitā. The nine grahas mentioned are: Skanda-
graha, Skandāpasmāra, Śakunī, Revatī, Andhapūtanā, Śītapūtanā, Muk-
hamaõóikā, Naigameùa, and Pitçgraha. These names have nothing to do with 
planets, but it is worth noting that the number of the grahas here is nine, which 
is the number of the planetary gods in the astronomical and astrological texts 
belonging to the later period. We do not know whether this coincidence is acci-
dental or not. Another number of grahas is found in medical texts. For example, 
Vāgbhaña’s Aùñāïgahçdayasaühitā,9 belonging to the seventh century, enumer-
                                                 
6 For instance, BS 2.4. 
7 Zysk (1985), pp. 9 and 12. 
8 See Yano (2003) and Yano (2004). 
9 AS, Book 6 (Uttarasthāna), chap. 3. 
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ates twelve grahas, while in the Bower Manuscript (about the fifth century)10 
twenty-one grahas are named. 
There are, however, a few exceptional passages that are worth mentioning. In 
the Carakasaühitā (3.3.4, see below), graha is mentioned along with the lunar 
mansions (nakùatra). In three passages of the Suśrutasaühitā (1.6.19, 1.32.4, 
and 6.39.266cd–267ab), grahas as heavenly bodies are mentioned. Especially 
interesting is the second passage (1.32.4), where the word graha is found along 
with horā, which is from the Greek word  ρα. This word stands for one of the 
basic concept of horoscopic astrology—the part of the ecliptic that is rising on 
the eastern horizon. Thus, this passage seems to belong to the later period, when 
the graha assumed the meaning of ‘planet’, as is seen in the next paragraph.  
 
 
1.3.2 Grahas in Sanskrit Astronomical-astrological Texts 
 
As I have demonstrated elsewhere,11 there are five stages of semantic change of 
the word graha as planets: 
 
1. A demon that eclipses the Sun and the Moon was called svarbhānu and, 
probably, graha. 
2. The demon got the name Rāhu and, somewhat later, the tail of the trun-
cated Rāhu was called Ketu.  
3. Five planets were regarded as grahas because they possess man and 
cause him harm. 
4. The Sun and the Moon joined the grahas, and a group of seven grahas 
or nine grahas including Rāhu and Ketu, was established, although the 
order of enumeration was not yet fixed. 
5. The week-day order of the seven grahas and the concept of the nine 
grahas were established.  
 
The earliest Sanskrit text that refers to the weekday order of planets is the Yava-
najātaka, a Sanskrit adaptation of Greek horoscopic astrology. The original 
translation in prose is not extant, but the text versified by Sphujidhvaja in 269 
AD has been handed down to us.12 Yavana is a word standing for Greeks or 
foreign people from the west. The word jātaka is a derivative of the verb jan- 
(‘to be born’) with the meaning ‘birth.’ Since this word was already familiar to 
Indian people as a genre of Buddhist literature where Buddha’s previous birth 
                                                 
10 Hoernle (1893–1912), vol. 2, p. 233. 
11 Yano (2004). 
12 Pingree (1978). 
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was told, its association with the newly imported technique of divination was 
easy. Thus the word had a new meaning ‘divination by birth,’ i.e., horoscopic 
astrology.  
In spite of frequent references to the planets, reference to the weekday order 
is found only in the last chapter of this book. Therefore, it seems that the order 
was not yet deeply rooted in Sphujidhvaja’s time. But in less than a century, 
Mīnarāja took the weekday order for granted in his Vçdhayavanajātaka. Thus, it 
is proper to conclude that all the passages in Sanskrit texts that describe planets 
in the weekday order should be dated later than the end of the third century.  
It is to be noted that there are many Sanskrit texts that belong to the fourth 
stage, one of them being the great epic Mahābhārata. 
 
 
1.4 Later Period  
 
1.4.1 Iatromathematics  
 
The third and fourth stages mentioned above belong to the Hellenistic period 
when the planetary horoscope became the most powerful technique of divina-
tion, and Indian people became more and more conscious of the influence of the 
planets. The Hellenistic idea of iatromathematics (ίατρομαθηματιχός) was 
transmitted to India by the Yavanajātaka.13
Concerning the relation between the zodiacal signs and the parts of the hu-
man body, the Yavanajātaka begins with the following verse: 
 
The first (sign) is traditionally said to have the shape of a 
ram; it is called by the ancients the head of Kāla (Time).14
 
The remaining correspondences as described in the following verses can be 
tabulated as Table 1. The order of the enumeration is from head to feet.  
The concept of the zodiacal man was new to the ancient Indians, but it must 
have been easily accepted because they were already familiar with the idea of the 
puruùa, a cosmic man, as mentioned above.  
 
 
 
 
 
 
                                                 
13 For Greek theory, for example see Ptolemy’s Tetrabiblos I.3 in Loeb Classical Li-
brary, London, 1971, p. 32. 
14 YJ 1.14ab:  
 ādyaþ smçto meùasamānamūrtiþ kālasya mūrdhā gaditaþ purāõaiþ/ 
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Table 1: Limbs of Zodiacal Man 
 
Aries                       head  
Taurus                    mouth, throat  
Gemini                   shoulders, arms  
Cancer                    chest  
Leo                         heart  
Virgo                      belly 
Libra                  navel, hips, bladder  
Scorpion             penis, anus  
Sagittarius          thighs  
Capricorn           knees  
Aquarius            shanks  
Pisces                 feet 
 
 
When the Indian system of twenty-seven lunar mansions was assimilated with 
the western zodiacal system, the initial point of Aries (meùādi) was identified 
with the first point of the mansion Aśvinī (β and ζ Arietis). But the older 
nakùatra system that begins with Kçttikā (Pleiades) was also used side by side 
with it. Thus, we see an Indian version of zodiacal man (let us call this 
nakùatrapuruùa) as depicted in the Chinese text Qiyao rangzai jue (七 曜 攘 災 
決), which was written in about AD 800 in central Asia.15 In this text the num-
ber of the lunar mansions is twenty-eight, and the first nakùatra Mao (昴), the 
Chinese counterpart of Kçttikā, is related to the head. This means that the new 
idea of western origin was incorporated into the older Indian nakùatra system. 
Figure 1 shows a pictorial representation of the correspondence between the 
body parts (left) and the lunar mansions (right).16
 
                                                 
15 This title means ‘formula to prevent the disasters caused by the seven luminaries.’ 
As the title suggests, it deals with methods of exorcizing the gods of the seven luminaries. 
Actually Rāhu and Ketu are also treated. This Chinese manual was brought to Japan in 
864 and was used as a planetary ephemeris in order to prepare horoscopes. See Yano 
(1986) and Yano (1995). 
16 This figure is from the unique manuscript of the Qiyao rangzai jue of which I hap-
pen to possess a photocopy thanks to the kind help of the late Prof. Hiroyuki Momo. 
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Figure 1: Nakùatrapuruùa 
 
 
 
 
 
 
 
 
 
 
1.4.2 Humoral Theory and Planets 
 
The theory of tridoùa, three vital elements, is one of the essential principles of 
Indian medicine. They are in part similar to the four humours in Greek medicine, 
but far wider in their meaning and function. The theory is like that of Yin and 
Yang in Chinese medicine. Whether the Indian tridoùa theory was influenced by 
the Greek humoral theory is not easy to decide, but astrological texts in the post-
Hellenistic period show definite correspondence: Table 2 is from the Yavana-
jātaka.17
 
 
                                                 
17 Pingree (1978), vol. 2, pp. 244-245. 
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Table 2: Greek 4 humors and Indian tridoùa 
 
Planets 4 humors                    tridoùa 
Sun 
Moon  
Mars  
Mercury  
Jupiter  
Venus  
Saturn  
yellow bile                pitta  
phlegm                      kapha, vāta  
yellow bile                pitta  
changeable                pitta, vāta, kapha  
blood                        kapha  
phlegm                      kapha, vāta  
black bile                  vāta 
 
Thus the relation is summarized as:  
yellow bile = pitta,  
black bile = vāta,  
blood = kapha,  
phlegm = kapha + vāta.  
 
It is to be noted that the changeable nature of Mercury was retained in India. 
 
 
2. Divination in Medical Texts 
 
When the accumulated knowledge and experience in medicine were systema-
tized by the ancient Indian people the rational approach predominated, and the 
learned doctors tried to eliminate the elements of magico-religious healing and 
divination. In the two classical texts of āyurveda, divination was limited to top-
ics that were regarded as beyond the control of the rational mind: possession by 
demons, childbirth and sudden death. Let us look at references to divination and 
related topics in the two classical texts.18
 
 
2.1 Carakasaühitā 
 
CS 3.3 The title of this chapter is janapadoddhvaüsanīya, which means ‘con-
cerning the destruction of an inhabited country,’ i.e., the large scale destruction 
of an area by epidemic disease. Here there is mention of unusual conditions of 
grahas, along with those of nakùatras and the Sun and Moon as the symptoms of 
epidemics (CS 3.3.4). The disorders of air (vāyu), water (udaka), area (deśa) and 
season (kāla) have stronger influence in this order, but they were regarded as 
surmountable (CS 3.3.6-8). There is also an interesting passage concerning the 
relationship of fate (daiva) and human action (puruùakāra). The sage Ātreya, 
                                                 
18 I am heavily indebted to Meulenbeld (1999a-2002). 
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when asked by his disciple Agniveśa whether the life span of all beings is prede-
termined or not, answers:  
 
The strength and weakness of it [i.e., life] is dependent on 
[both] daiva and puruùakāra. One should know that daiva is 
one’s deed (karman) which was made by oneself with the 
body of one’s previous life, while another that is made here 
[in this life] is said to be human action (puruùakāra).19  
 
A weak daiva is overcome by puruùakāra, while another 
[weak] deed (karman) is overcome by a special [i.e., strong] 
daiva.20
 
Therefore, as Caraka concludes, a one-sided statement (ekāntagrahaõa) is no 
good (CS 3.3.36).  
The dichotomy of human effort versus fate was a common topic of discus-
sion in ancient India. In the great epic Mahābhārata the same topic is frequently 
found. For example, “This world is established on daiva and human deed. 
Among the two, daiva is obtained by the rule (vidhi), which is connected with 
time.”21 “Who can drive away daiva by human action? I think that daiva is 
utmost and human effort is vain (Mbh 3.176.27).”22 “Daiva and human action 
are dependent on each other (Mbh 12.137.78ab).”23  
It is interesting to note that the word daivajña (‘one who knows daiva’), 
which stands for a professional astrologer in later texts, is already found in the 
epics24 in the sense of a ‘fortune teller.’ 
 
CS 3.8 The initiation rite to the study of āyurveda is to be performed at an aus-
picious time, i.e., during the Sun’s northern course (uttarāyaõa), in the bright 
half month (śuklapakùa), when the Moon is in one of these nakùatras: Puùya, 
Hasta, Śravaõa or Aśvinī, at the auspicious tithi (lunar day), karaõa (half tithi), 
                                                 
19 CS 3.3.29cd–30:  
daive puruùakāre ca sthitaü hy asya balābalam//  
daivam ātmakçtaü vidyāt karma yat paurvadaihikam/  
 smçtaþ puruùakāras tu kriyate yad ihāparam// 
20 CS 3.3.33cd-34ab:  
daivaü puruùakāreõa durbalaü hy upahanyate/  
 daivena cetarat karma viśiùñenopahanyate// 
21 MBh 1.114.16:  
daive puruùakāre ca loko ’yam hi pratiùñhitaþ/  
tatra daivam tu vidhinā kālayuktena labhyate.//  
22  daivaü puruùakāreõako nivartitum arhati/ 
 daivam eva paraü manye puruùārtho nirarthakaþ // 
23  daivaü puruùakāraś ca sthitāv anyonyasamśrayāt// 
24 Mbh, 2.5.31, and RY, 2.4.183. 
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and muhūrta (a time unit, 1/30 of a day). The nakùatra Puùya was regarded as 
most auspicious because the word was derived from the verb puù- “to nourish.” 
It is to be noted that there is no mention of weekdays. Since the weekdays repre-
sented by seven planets are the most important element in Indian astrology of the 
post-Hellenistic period, it is evident that this paragraph of the Carakasaühitā 
belongs to the older period.  
 
CS 4: Book on the Body (Śārīrasthāna) 6.28. This long prose paragraph dis-
cusses timely and untimely death (kālākāla-mçtyu). According to Caraka, there 
are both timely deaths and untimely deaths, and concerning this there should be 
no one-sidedness. If there existed no untimely death, the life span would be of a 
predetermined length and medical treatment would be of no use. In our worst 
Age (Kali-yuga), the normal length of life is one hundred years. Caraka is 
unanimous with other classical texts in saying that in the Golden Age (Kçta-
yuga) man’s life span was 400 years, but gradually it decreased to one fourth of 
that. The topic of timely and untimely death is found in the Buddhist text Ques-
tions of Kind Milinda, a dialogue between a Greek King and the Buddhist monk 
Nāgasena.  
 
CS 5: Book on Sense Organs (Indriyasthāna). Several chapters of the fifth 
Book are concerned with signs foretelling death (ariùña).25 The physician who 
wants to maintain his good reputation should avoid treating patients who have 
symptoms of inevitable death.  
 
CS 5.2 This chapter is called puùpitaka (‘flowering’). A fatal sign (ariùña) inevi-
tably foretells immediate death, just as flowers (puùpa) are inevitably followed 
by fruits.  
 
CS 5.5 Dreams (svapna) as ariùñas are described. Dreams as bad and good 
omens were the topic of numerous Sanskrit texts.26
 
CS 5.5.7-9 These verses are on dreams as the symptoms of an inevitable death. 
If one sees in a dream that one is going to the south with a dog, camel, and don-
key, one will die by consumption. If in a dream one is dragged by a dog together 
with a deadly spirit, one will die by a strong fever.  
 
CS 5.6 Here are described the patients whom the physician should give up treat-
ing, so that he may not lose fame by failing to save the patient.  
 
CS 5.7 Caraka explains fatal signs (ariùña) exhibited by a patient’s complexion.  
 
                                                 
25 For more bibliographical information on this topic, see Meulenbeld (1999b), p. 94.  
26 For dreams in Sanskrit texts, see Meulenbeld (1999b), pp. 95–96. 
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CS 5.12 This chapter is on omina relating to messengers who come to the doc-
tor’s house. More detailed description is found in the Suśrutasaühitā (see next 
section).  
 
 
2.2 Suśrutasaühitā 
 
SS 1.10 This chapter deals with a doctor who is about to go out to visit his pa-
tient’s house. Before departure he must confirm whether the messenger (dūta), 
omens (nimitta) and behaviour of animals (śākuna) are auspicious nor not. Fur-
ther details are explained in chapter 29.  
 
SS 1.24 In this chapter the various kinds of classifications of diseases are dis-
cussed.27 When classified by the causes, there are three kinds: of internal origin 
(ādhyātmika), of external origin (ādhibhautika) and of divine origin 
(ādhidaivika). These are further divided into seven groups, of which the sixth is 
‘that which is caused by the power of daiva,’ which again are classified as those 
that result from offences against the gods (devadroha), curses (abhiśaptaka), 
Atharvavedic charms (atharvaõa) and upasarga28 (SS 1.24.7). 
 
SS 1.29 This chapter, which is interesting in that many auspicious and inauspi-
cious omens are described,29 begins with the following words: 
 
Physical appearance, conversation, clothes, and behaviour of 
the messenger, nakùatra, time, tithi, animals, winds, doctor’s 
dwelling, his verbal, physical and mental behaviour—these 
foretell the auspiciousness or inauspiciousness belonging to 
the patient.30
 
Messengers who approach the doctor when the Moon is in the lunar mansions 
Kçttikā, Ārdrā, Āśleùā, Maghā, Mūla, three Pūrvas 31  and Bharaõī, or in the 
fourth, ninth or sixth lunar day (thithi) should be avoided (SS 1.29.18–19). 
These are truly astrological considerations, but we cannot find astrological texts 
that support Suśruta’s simplistic statement.  
                                                 
27 Meulenbeld (1999a), p. 216. 
28 According to Meulenbeld’s annotation (1999b, p. 332), this term ‘may denote an 
infectious disease.’ 
29 Meulenbeld (1999b), p. 219. 
30 SS 1.29.3–4: 
dūtadarśanasaübhāùāś ceùñitam eva ca/ 
avestçkùaü velā tithiś caiva nimittaü śakuno ’nilah // 
deśo vaidyasya vāgdehamanasāü ca viceùñtitam/ 
 kathayanty āturagataü śubhaü vāśubham// 
31 I.e., Pūrva-phalgunī, Pūrva-āùādha, and Pūrva-bhadrapadā. 
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Dreams that lead to death and happiness are also described in this chapter.  
 
SS 1.31 This chapter is on ariùña, a symptom of sudden death. Discussions are 
similar to those in Book 5 of the Carakasaühitā (see above).  
 
 
3. Medicine in astrological texts 
 
3.1 Child Birth 
 
Usually a horoscope is cast at the time of birth, but the time of conception and 
pregnancy is equally important. Medical doctors take care of a pregnant mother, 
but astrologers are also concerned with the growth of the foetus. As doctors 
watch the different condition of the mother every month, so astrologers watch 
the planetary influence in each month. It is evident that Sanskrit texts on horo-
scope astrology borrowed some knowledge from medical texts. Yavanajātaka 
(YJ 5.9-12), Bçhajjātaka (BJ 4.16) and Laghujātaka (LJ 3.4), for instance, de-
scribe the ten months of the human gestation-period and the development of an 
embryo. The technical terms used in these texts are those commonly found in 
medical texts. In astrological texts each month is governed by a planet. The 
governing planets are slightly different according to which texts is used. A list of 
correspondence is given in Table 3. I added the reference to the Vçddha-
yavanajātaka (VYJ 3.9-18) of Mīnarāja. 
 
Table 3: Gestation-period and governing planets 
 
Month characteristics  LJ, BJ YJ VYJ 
1 
2 
3 
4 
5 
6 
7 
8 
9 
10 
liquid fetus (kalala)  
solid (ghana) 
budding (aïkura) 
bones (asthi)  
skin (tvag)  
hair (carma)  
mental activity (cetanā)  
eating (aśana)  
moving (udvega)  
birth (prasava)  
Venus 
Mars  
Jupiter 
Sun  
Moon  
Saturn  
Mercury  
Ascendant  
Moon  
Sun 
Mars 
Venus 
Jupiter 
Sun 
Moon 
Saturn 
Mercury 
Ascendant 
Moon 
Sun 
Venus 
Mars  
Jupiter  
Sun  
Saturn  
Moon 
Mercury  
Ascendant  
Moon  
Sun 
 
 
 
 
In medical texts, even numbers and odd numbers are associated, respectively, 
with male and female. For instance, those who want to have a boy should have 
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intercourse on even numbered days and those who want to have a girl on odd 
numbered days (CS 4.8.5, SS 3.3.12, AHS 2.1.8). In horoscopic astrology plan-
ets are classified into three: masculine, feminine, and of both natures. The twelve 
zodiacal signs are also either masculine or feminine depending on day-time or 
night-time. Thus, their combined influence on the conception of a baby is very 
complicated. For instance, the Laghujātaka says:  
 
When Jupiter, the Moon, the ascendant and the Sun are lo-
cated in the odd navāüśas32 in the odd signs, they bring 
forth the birth of a boy, while when they are in the even 
(navāüśas and signs) a girl’s birth [will take place]. (LJ 3.8)  
 
When the Sun and Jupiter are powerful and located in the 
odd signs, [they bring forth] a boy. When Mars, the Moon, 
and Venus are powerful and located in the even signs, [they 
bring forth] a girl. [But] if they are located in the navāüśa 
of both nature and aspected by Mercury, twins of the same 
sex will be born. (LJ 3.9)  
 
The house for child-birth (sūtikāgçha), especially the location of its door, is 
prescribed according to the planetary position (LJ 4.5). When the women in 
labour is in bed, the bed is associated with the diagram of a horoscope where the 
four corners of the bed correspond to the four cardinal houses (BJ 5.21, LJ 4.8). 
 
 
3.2 Vital Points (marman) 
 
In classical Sanskrit medical texts, marmans are vital points of the human body. 
An injury to one of the marmans will lead to the patient’s death. So doctors must 
be very careful to avoid marmans while doing surgical treatments. The number 
of marmans is usually said to be one hundred and seven. Detailed explanations 
of marmans are found in Chapter 6 of the Śārīrasthāna of the Suśrutasaühitā.33 
Marmans are meeting places (saünipāta) of muscular tissues, sirās (tubular 
vessels), snāyus (sinews), bones and sandhis (joints). 
In Sanskrit texts on architecture (vāstuvidyā), the marmans are vital points of 
a cosmic being called Vāstupuruùa (or Vāstunara). The earliest Sanskrit text that 
deals with this topic is Varāhamihira’s Bçhatsaühitā (BS), an encyclopaedic 
collection on divination. The origin of Vāstupuruùa is described in Chapter 52 
(entitled Vāstuvidyā): 
 
There was reportedly some being (bhūta) that suppressed 
the heaven and the earth with its body. It was forcibly ar-
                                                 
32 Navāüśa is a ninth part of a zodiacal sign, i.e., 3°20'. 
33 Summarized in Meulenbeld (1999a), pp. 254–255. 
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rested and thrown down on its face by the troop of gods. The 
god presided over the very place [i.e., part of its body] that 
was arrested by him, wherever it was. The creator designed 
this Vāstunara as something made of gods.34  
 
Thus Vāstupuruùa is the deified spirit of the site of construction. If a part of his 
body is injured, he will give harm to the person who ordered the construction. 
The site of a planned city, temple, or house is usually divided into 81 (9×9) 
squares or 64 (8×8) squares and each square is presided over by a god.  
The perpendicular lines (from East to West) and the horizontal lines (from 
North to South) of the site are called sirā (= sirā, tubular vessel), while the di-
agonal lines are called vaüśa (backbone), both borrowed from medical terms. 
Varāhamihira defines marmans as:  
 
The meeting points of the diagonals as well as the exact 
middle points of the squares should be known as vital 
points, which a wise person should not injure.35  
 
He gives detailed examples of damage and harm to the Vāstupuruùa and the 
effects that are brought forth by this spirit.  
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
                                                 
34 BS 52.2–3: 
kim api kila bhūtam abhavad rundhānaü rodasī śarīreõa/ 
tad amaragaõena sahasā vinigçhyādhomukhaü nyastam// 
yatra ca yena gçhītaü vibudhenādhiùñhitaþ sa tatraiva/ 
tad amaramayaü vidhātā vāstunaraü kalpayām āsa// 
35 BS 52.57: 
sampātā vaüśānāü madhyāni samāni yāni ca padānām/ 
 marmāõi tāni vindyān na tāni paripīóayet prājñaþ// 
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Figure 2: Vāstupuruùa36
 
 
 
3.3 Symptoms of Death (ariùña) in Astrology 
 
Since the early death of new born babies was frequent in antiquity, serious atten-
tion was paid to this problem in astrology as well as in medicine.37 The word 
(ariùña), which was used in the classical medical texts, was employed in the 
astrological texts. The first occurrence of this word in Indian astrology is found 
in the Yavanajātaka, Chapter 38 entitled ‘Ariùñayoga,’ consisting of 10 verses. 
The word yoga in this compound word means ‘combination,’ namely, the com-
bination of the heavenly bodies.  
Here I quote the first two verses and the last one from Pingree’s translation: 
 
YJ 38.1: If the Moon is in the eighth place from the ascen-
dant in the house of a malefic planet or if it is in the sixth 
place and is aspected by a malefic planet, and if it is not 
combined with benefic planets, it destroys the whole life; 
but if it is aspected by them, it does so only after the lapse of 
eight years.  
 
                                                 
36  Drawn by Prabhāśaükar O. Somapura. From Yasushi Ogura, ‘Symbolism of 
Hindu Temple in South India (1)—The Rituals performed in the Course of Temple-
construction, based on Pādma Saühitā, Bulletin of the Institute of Oriental Culture, Uni-
versity of Tokyo, no. 111 (1990), pp. 131–192. 
37 For the sources in Western astrology, see Pingree (1978), vol. II, p. 340. 
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YJ 38.2: If Jupiter is in its dejection or in a house of Mars 
and is aspected by malefic planets which have an evil influ-
ence, or if the malefic planets are in the sixth and eighth 
places, they are said to destroy the life immediately.  
 
YJ 38.10: If Saturn is in the descendant, Mars in the fourth 
place, the Moon in the ascendant in either Scorpio or Capri-
corn, and the benefic planets not in the cardines, then the na-
tive is said by the Greeks to die at once.  
 
The topic finds further elaboration in later astrological texts. For example, the 
sixth chapter of Varāhamihira’s Bçhajjātaka and the fifth chapter of the Laghu-
jātaka are entirely devoted to the topic of a sudden death, especially, of a new 
born baby. Some of the special combinations (yogas) in these passages are also 
found in the Greek or Latin astrological texts.38 In this context the technical 
term ariùña, although borrowed from āyurveda, has nothing to do with medicine.  
 
 
4. Concluding Remarks 
 
What I wanted to show is the interaction between the two major disciplines of 
Indian science, āyurveda and jyotiùa, concerning the topic of divination, but it 
seems that my attempt has not been very successful. One reason might be that at 
the time when astral science (jyotiùa) was systematized, absorbing foreign ele-
ments of horoscopic astrology, āyurveda was already well systematized and 
codified in the classical Sanskrit texts. Most of the magical elements had been 
eliminated in this process of systematization, and there was little room left for 
divinatory elements to be incorporated into the medical classics. Another reason 
is that my argument has been based only on classical Sanskrit texts. At a practi-
cal level the story must have been different. In order to overcome diseases and 
disasters, people must have resorted to any means available. So we can imagine 
a situation in ancient India similar to that in modern south India reported by 
anthropologists. The lack of written documents does not mean that it did not 
exist.  
 
 
                                                 
38 Pingree (1978), vol. II, pp. 340–343. 
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Abbreviations and Bibliography 
 
Sanskrit Texts and Abbriviations 
 
AS Aùñāïgahçdayasaühitā: Romanised text accompanied by line and word 
indexes, compiled and edited by Rahul Peter Das & Ronald Eric Emmer-
ick, Groningen, 1998.  
BJ Bçhajjātaka: Ed. with English translation by V. Subrahmanya Sastri, 
Bangalore, 1971.  
BS Bçhatsaühitā: Ed. with the commentary of Bhaññotpala by A. V. Tripāñhī, 
Varanasi, 1968.  
CS Carakasaühitā: Ed. by Vaidya Jādavaji Trikamji Ācārya, Bombay, 1941 
(reprint: New Delhi 1981). 
LJ Laghujātaka: Ed. by Laùaõalal Jha,Varanasi, 1983. 
Mbh Mahābhārata: Ed. by Vishnu S. Sukthankar and Shripad Krishna Belval-
kar, Poona, 1933-1959. 
RY Rāmāyaõa: I used the e-version prepared by Muneo Tokunaga which is 
available at http://www.kyoto-su.ac.jp/~yanom/sanskrit/ramayana/ 
SS Suśrutasaühitā: Ed. by Vaidya Jādavaji Trikamji Ācārya et al.,Varanasi, 
1980. 
VYJ Vçdhayavanajātaka: Ed. by David Pingree, 2 vols., Gaekward’s Oriental 
Series Nos. 162 and 163, Baroda, 1976.  
YJ   Yavanajātaka: See Pingree (1978).  
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